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Climate Change, The Traditional Chinese Calendar and Modernity
Dr. Rey Tiquia PhD1
Abstract
This era of unpredictable and at times colossal global climactic weather changes place
tremendous pressure upon the human internal environment to adapt to these dire changes in
the external environment. It places tremendous pressure upon our inner Guardian Qi wei qi as
well as the air or atmosphere da qi (which the Chinese Martial artist Lu Ji Tang refers to
metaphorically as similar to our inner Guardian Qi).
In premodern China, climate change is always contingent upon time and the seasons
i.e. the twelve two-hour periods, lunar month, seventy two pentads, twenty four solar periods,
the four seasons, the year and the sixty temporal units Jia Zi.
The cosmic yin and yang energies of heaven and earth ascend and descend and
climate weather conditions during the four seasons resonate with these changes. Humanity
must harmonize and adapt to these changes as well.
However, the current dominance of modernistic temporal systems by way of the
Gregorian calendar and the Greenwich Mean Time has led to the effacement of local and
traditional temporal systems such as the Chinese astrocalendrical system. This has led to the
spatio-temporal desynchronisation of humanity with the natural flow of the seasons/time shi.
This is clearly demonstrated in the practice of Chinese medicine in the southern
hemispherical region of Australia and New Zealand where the flow and movement of our Qi
is out of synchronization with the occurrence and flow of the seasons/time.
To help harmonize our Qi and our health with the nature’s temporal order I have
constructed a north-south hemispherical lunisolar calendar, which may contribute towards the
synchronization of our respective spatial locales with nature’s motion of temporality.
氣候 Qi hou Climate/Weather
A modern definition of the English word ‘climate’ refers to “ the weather conditions
prevailing in an area in general or over a long period”. 2Please note the absence of the role of
‘seasons’ in the definition. Having this definition in mind, can we use the word ‘climate’ to
translate into English the ancient Chinese word 氣候 qi hou? As an example, the ABC
Chinese-English Dictionary compiled by John DeFrancis translates qi hou into ‘climate’
(Defrancis, 1996, p. 477). Other similar dictionaries have done similar things. To clarify the
matter, I investigated the etymology of the Chinese word qi hou.
The Etymology of the Chinese Word 辭源 defines qi hou as “changes in the qi xiang
氣象 or jie ling 節令. [Commercial Press Editorial Board, Ci Yuan, Vol. II, p.1705]. Jie ling
節令 is defined as “Climate and other natural phenomena of a season” by the electronic
dictionary “Learning is so Easy” 快譯通, Chinese to English, English To Chinese Dictionary,
Taiwan, 2004. It also defines qi xiang 氣 象 ， as the “natural landscape, the natural
phenomenon” 自然界的景色，現象。[Ci Yuan, Vol II, p.1706]. Hence, we can say that Qi
hou, is similar in meaning to Qi xiang in the sense that both refer to changes involving the jie
ling. We can say that Qi hou is Qi xiang. Both mean changes and transformation in the
climate and in other natural phenomenon of a season. Hence, I do not think we can simply
translate the Chinese word qi hou into the English word ‘climate. It is more appropriate to
define Qi Hou as the “constantly changing state of the climate and other natural phenomenon
of a season/sub-seasonal phase.” Subseasonal phase or ‘subseasonal Qi is my English
1
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translation of the Chinese ancient terminology jie qi 節氣. Other Chinese language scholars
translate this Chinese word into English as ‘solar qi’ or ‘solar periods’.
變易 Bian Yi ‘Change’
DeFrancis translates 變易 Bian Yi into English as to ‘change’ or to ‘alter’ (Defrancis, 1996, p.
33). Yi 易 is the second Chinese word of the title of one of the oldest book in human history:
The Book of Changes 易經 Yi Jing.
In his introduction to the use of the Book of Changes, the late German Sinologist
Richard Wilhelm views the eight triagrams 八掛 as symbols 3 which stands for changing
transitional states. They are images, which are constantly undergoing change. The system of
the eight triagrams centres not on things in their state of beings as it is chiefly used in the
West, but rather upon the movement of things in their changes. Wilhelm sees the eight
triagrams not as representation of things as such but rather of their tendencies in movements
[Yi Ching, Wilhelm (Trans.), 2003, p. 25], that is in their re-presentation.
In early antiquity, China used the eight triagrams 八卦 Zhen 震，Li 離, Dui 兑 and
Kan 坎 to represent spring, autumn, summer and the winter seasons respectively. Since every
hexagram has six Yao 爻, hence these four Gua 卦 would have twenty-four yaos which
represent the twenty-four ‘solar Qi’ 二十四個節氣. The east and the spring season are
categorized under triagram zhen 震 and the element ‘wood’ 木. The south and summer
season is categorized under the triagram Li 離 and the element ‘fire’ 火. The west and
autumn season are categorized under the triagram dui 兑 and the element ‘metal’ 金. The
north and the winter season are categorized under the triagram Kan 坎 and the element
‘water’ 水. The triagrams zhen, Li, Dui and Dui correlates with the ‘four seasons' 四季. Every
hexagram has six yaos; and every yao 爻’manages’ 管 fifteen days. Hence, every hexagram
(which has 6 yaos 爻 ) altogether ‘manages’ ninety days. And the four hexagrams in total
manages 360 days (China Nurturing Life, 2004, p. 11]
The Structure of the Hexagram Tai 泰
Upper Outer
Triagram __________________ __________________
上卦；外卦 __________________ __________________
__________________

__________________

Upper Yao
5th Yao
4th Yao

Lower Inner
Triagram ______________________________________

3rd Yao

下卦；內卦 _______________________________________

2nd Yao

_______________________________________

1st Yao

(China Nurturing Life, 2004, p. 146]
3

“…a word or picture is symbolic if it contains more than can be grasped at first glance” (C.G. Jung Man and
his Symbols , London, 1964) [ Eberhard, 2003, p. 8].
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In this way, subtracting the four triagrams (Zhen, Li, Dui and Kan) from the sixty four
hexagrams we are left with sixty hexagrams left with 360 yaos 爻. Every yao 爻 represents a
day. However, each year has 365.25 days. Hence, there are 5.25 days, which have no Yi jing
gua to pair with. Hence, 5.25 days are equally distributed to the 60 hexagrams. If each day is
apportioned 80 points each, then 5.25 days will come to 420 points. Then distribute 420
points equally to the 60 hexagrams. Every hexagram will then get 7 points. Because one yao
爻 generates one day and one hexagrams ‘manages’ 主 6 days, and then add to this the
average 6 points, hence one hexagram is paired with 6 days and 7 points. This is what is
referred to as the ‘6 days 7 points’ 六日七分法 methodology developed by the famous Yi
Jing scholar Meng Xi. Because the ancient Chinese consider 5 days in each solar Qi
(subseasonal Qi or phase) constitute one hou 候 (pentad), hence in one year there are 12
months, 24 solar Qi 节气 and 72 pentads.七十二候 [China Nurturing Life Culture Research
Centre, Chun, ershisi jie Qi yang sheng jing (China Nurturing Life, 2004, p. 11].
Seasons, Subseasonal Phases and the Seventy-Two Pentads
The premodern Chinese lunisolar calendar 農曆 is a very complex but very reliable spatiotemporal map, which aids us to “calculate our position in time, space and the universe”
(Dalby, 2007, p. xix). It affords one the opportunity to experience the universe (that is the
continua of space-time) in both the Northern and Southern hemispheres of the globe. It is a
time tested reference tool in “comprehending the rhythms of the earth and the seasons”
(Dalby, 2007, p. xix).
In premodern Chinese medicine, being mindful of the correct season means
‘determining or diagnosing the disease correctly’ 決病法. The ‘Fourth Exemplar’ of the
Treatise on Febrile Diseases Caused by Cold Meteorological Influence ’ 傷 寒 例 第 四
outlines the ‘ temporality-related methodologies for diagnosing seasonal diseases’ jue bing fa
These methods are ‘the four seasons’ 四時, ‘eight solar nodes’ 八節, ‘the twenty four Qi’ 二
十四氣and ‘the seventy-two pentads’ 七十二候.
The ‘four seasons’ are spring, summer, autumn and winter seasons. The ‘eight solar
nodes’ ba jie are the eight time-segments into which the four seasons are further subdivided
into eight subseasonal phases, which are
1. Spring Begins 立春
2. Spring Equinox 春分
3. Summer Begins 立夏
4. Summer Solstice 夏至
5. Autumn Begins 立秋
6. Autumn Equinox 秋分
7. Winter Begins 立冬
8. Winter Solstice 冬至
The ‘eight solar nodes’ ba jie above are differentiated on the basis of the ascension,
descent, separation and coming together of the Yin and Yang (Qi).
The twenty-four subseasonal Qi (subseasonal phases) is further subdivided into the
twelve (lunar) monthly nodes 十二月節 and ‘twelve middle of the month Qi’ 十二中氣
(Please refer to table). The ‘monthly nodes’ are the ‘starting Qi’ 起始之氣 in every month,
while the ‘middle of the month Qi’ 中氣 is the Qi in the middle of the month. For example,
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the subseasonal phase Spring Begins is a ‘node’ of the first month 立春為正月節; while
‘Rain Water’ 雨水 is the ‘Qi (subseasonal phase) of the middle of the first lunar month
month’ 正月氣 of the Chinese calendar.
Let us further subdivide hou 候. Five days constitute one hou. In one year, there are
seventy-two hous, which make up three hundred sixty days in one year. The very meticulous
differentiation made here is the result of the combination of traditional Chinese astronomy 天
文 and the calendar 曆法 by the ancient sages who observed the influence of weather changes
天候衍變 upon the natural world, animals, plants, and humans. This paper is exploring the
effects of weather changes upon humans.
Month
Node

1
Spring
Begins

Qi

Rain
Water

2
Waking
little
critters
Spring
Equinox

3
Clear &
Bright

4
Summer
Begins

5
Grain
Ears

Grain
Rain

Little
Fullness

Summer
Solstice

in

6
Little
Heat

7
Autumn
Begins

8
White
Dew

9
Cold
Dew

10
Winter
Begins

11
Great
Snow

12
Little
Cold

Great
Heat

End of
Heat

Autumn
Equinox

Frost
Descends

Little
Snow

Winter
Solstice

Great
Cold

Table 1 Twenty-four Subseasonal Qi in one Year

Among the twenty-four subseasonal phases, the ‘four beginnings’ 四 立 (Spring
Begins, Summer Begins, Autumn Begins and Winter Begins) are the starting points of the
four seasons si shi. The ‘two solstices’ er zhi and ‘two equinoxes’ er fen represent the process
of the rise and fall shuai wang of the two Yin Qi and Yang Qi between heaven and earth tian
di. The rest represent the ‘phenological signs’4 徵候, which all-living things in the universe
generate. Each of the names of these two sets of subseasonal phases comes from marked
changes being performed by these living things. For example, ‘Rain Water’ is the
subseasonal phase when ‘the spring wind melts the ice’ chun feng jie dong. Waking little
Critters’ represents the subseasonal phases when ‘critters’ (tiny creatures) 蟄蟲 begin to be
active. (Lai Peng Ju et. al. (2003. Pp. 15-16)
The Subseasonal Phases 節氣 jie Qi5
Jie Qi generally refers to jie ling or seasonal changes. From the subseasonal phase of Spring
Begins li chun up to the subseasonal phase of the ‘Severely Cold ’ da han there are all in all
twenty four jie Qi or subseasonal phases. These subseasonal phases represent the
interrelationships between astronomy 天文, the seasons’ 季節, climate 氣候 and agricultural
production 農業生產. It is a cultural legacy from ancient China. As an integrated agricultural
climate/weather calendar, it has played a major role in agricultural production in China and
still in use up to the present time.

4

The New Shorter Oxford English Dictionary Vol 2 (l993) defines phenology as “The field of study that deals
with the cyclic and seasonal natural phenomena, especially in relation to climate and plant and animal life.”
(Brown, 1993, p. 2184).
“Vegetation dynamics like growth, reproduction, winter rest, competition for nutrients, water, and light are
strongly influenced and determined by climate variables. A change in climate will result in a change of these
dynamics. A scientific discipline , which is able to link vegetation dynamics with climate variable is
PHENOLOGY. Phenology is the study of the timing of recurrent biological processes such as flowering,
budburst, insect hatching, birdnesting, fruit ripening and leaf fall (so called PHENOPHASES).”
[International Society of Biometeorology, 2009].
5
The following segment is a linguistic translation of the theme on ‘The Twenty Four Jie Qi’ from the on-line
version
of
the
Complete
Chinese
Encyclopaedia
中 國 大 百 科 全 書
http://wordpedia,pidc.org.tw/content.asp?ID=14057&query=1
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During the early history of civilization in China, the notion of spring sowing 春種, the
growth of crops during summer 夏長, the harvesting of crops during autumn 秋收 and the
storing of crops in winter 冬藏 evolved in response to the needs of seasonality patterns in
agricultural production.
At the time of the Spring and Autumn and Warring States period, with the emergence
of iron agricultural implements, seasonality requirements in agricultural production has
become much higher resulting to the gradual evolution of the concept of jie Qi. During this
time, the ancient Chinese sundials 土圭 was put into use to ‘measure the sun’s shadow’ and
thus fix the subseasonal phases. In the beginning, there were only the subseasonal phases of
the ‘Winter solstice’ 冬至 and ‘Summer Solstice’ 夏至. Subsequently the subseasonal phases
of the ‘Spring Equinox’ 春分; ‘Autumn Equinox’ 秋分; ‘ Spring Begins’ 立春; ‘Summer
Begins’ 立夏; ‘Beginning of Autumn’ 立秋 and ‘Beginning of Winter’ 立冬 were added.
During the Western Han Dynasty, the whole twenty-four subseasonal phases were recorded
in the Chinese philosophical text Huainanzi (ca.180-122 B.C.E.). The direction where the
handle of the Big Dipper is pointing was used to fix the temporal beginning of each of the
twenty-four subseasonal phases. The ‘Beginning of Spring’ was fixed on the first subseasonal
phase of the First month of the lunar calendar 正月節 （節氣）; while the start of the
subseasonal phase of ‘Rain Water’ 雨水 was fixed at the middle of the first lunar month. In
one year, there were twelve jie Qi and twelve zhong Qi ‘middle of the month Qi’. Later in
history, the two were collectively referred to as jie Qi. Astronomically speaking 天文上, the
twenty-four subseasonal phases represent the twenty-four (apparent) positions of the sun
along the ecliptic 視太陽在黃道上的位置 as the earth rotates around the former. When the
sun is on 0 degrees on the ecliptic, it is the ‘Spring Begins’ 立春. From this position, the
succeeding subseasonal phases follows in 15° intervals until the whole cycle of 360 degrees
of the ecliptic is covered. In each month of the Gregorian calendar 公曆上, the two days are
set for the two of the subseasonal phases.
The twenty-four subseasonal phases evolved in the regions surrounding the lower
reaches of the Yellow River basin in China. Hence the designated names and their meanings
of these reflect the specific, local characteristics hour 侯 corresponds with specific
phenological phenomena of agricultural production there, its seasons as well as the local
climate of the region.
The Seventy Two Pentads 七十二候
The content of the temporal system of the seventy two pentads was recorded in the classical
Chinese book The Complete Classical Text on Leisurely Living,” Chapter on Instructions on
the Flow of the Seasons” 《逸周書．時訓解》which was compiled in 2 BC. Each pentad 候
corresponds to a phenological phenomena 物候现象, which is referred to as a ‘resonating
pentad’ 候应. The sequential changes in each of the seventy-two resonating pentads reflect
the changes in the qi hou (constantly changing state of the climate and other natural
phenomenon of a season/sub-seasonal phase) each year. In the case of botanical resonating
pentads 植物候应, we have first the sprouting of the buds 萌芽萌动; then the flower blooms
开花; and then the bearing of fruits 结实. While in the case of the zoological resonating
pentads 动物候应 we have firstly, the ‘ first vibration’ 始振, the first cry 始鸣, and the
mating 交配；mobility 迁徙. As for examples of resonating pentads of inanimate things 非
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生物, we can point to phenomena of ‘beginning to freeze’ 始冻； ‘melts the ice’ 解冻;
‘thunder sings’ 雷始发生 etc. [<http://www.wiki.cn/wiki 七十二候>
The Four Seasons, 24 Subseasonal Phases and The Seventy-Two
Pentads
I SPRING

III AUTUMN

Spring Begin
Autumn Begins
37. Cool wind arrives
February 3 through 8th
1. East wind melts the ice
August 7 through 12th, 2009
th
th
2. Dormant creatures start to twitch August 12 through 17
38. White dew descends
February 8 through 13th
39. The cold cicada chirps
February 13 through 18th
3. Fish swim upstream break ice
August 17th through 23rd
Rain Water 雨水
Limit of Heat 處
40. The raptor sacrifices birds February 18 through 23rd
4. River otters sacrifice fish
August 23rd throughAugust 27th
5. Wild geese head north
August 27th through September 1st 41. Heaven & earth turn strict
February 23 through 28
6. Grasses & trees sprout
September 1st throughSeptember 7t 42. Millet ripens
February 28 through March 5th
Waking little critters 驚螫
White dew 白露
7. Peach blossoms open
September 7th through 12th
43. Wild geese come
March 5 through 10th
th
th
8. Golden orioles sing
September 12 through 17
44. Swallows leave
March 10 through 15th
th
rd
45. Flocksof births gather grain
March 15 through 20th
9. Hawks become doves
September 17 through 23
Spring Equinox 春分
Autumn Equinox 秋分
10. Swallows return
September 23 through 28th
46. Thunder pipes down
March. 20 through 25tt
th
11. Thunder sings
September 28 through October 2 47. Beetles wall up their burrows
March20 through
12. First lightning
October 2 through 8th
48. Waters dry up
March 30 through Apr. 4th
Clear & Bright 清明
Cold Dew 寒露
13. Paulownia blooms
October 8 through13th
49. Wild geese come as guests
April .4 through 9th
14. Moles become quails
October 13 through 18th
50. Sparrows enter water and
turn into clams
April . 9 through 14th
15. Rainbows appear
October 18 through 23rd
Grain Rain 穀雨
51. Chrysanthemums are tinged yellow April 14 through 20th
th
16. Floating weeds appear
October 23 through 28
Frost Descends 霜降
17. Pigeons flap their wings
October 28 throughNovember 2nd 52 The wolf sacrifices the beasts April 20 through 25th
18. The hoopoe alights in
53. Leaves turn yellow and fall
April 25 through 30th
th
the mulberry
November 2 through 7
54. Insects tuck themselves away April 25 through May 5th

II SUMMER

IV WINTER

Summer begins 立夏
19. Little frog peeps
November 7 through 12th
20. Worms come forth
November 12 trough 17th
21. Cucurbit flourishes
November 17 through 22nd
Grain full 小滿
22. Bitter herbs grow tall
November 22 through 27th
23. Waving grasses wither
November 27 through Dec. 2nd
24. Autumn wheat ripens
Dec. 2 through Dec. 6th
Grain in ear 芒種
25. Mantids hatch
December 6 through 11th
26. The shrike begins to shriek
December 11 through 16th
27. The mockingbird loses its voice December 16 through 21st
Summer Solstice 夏至
28. Deer break antlers
December 21 through 26th
29. Cicadas sing
December 26 through 31st
30. Crowdipper plant flourishes
December 31 through Jan. 5th
Slightly hot 小暑
31. Hot winds arrive
January 5 through 10th
32. Crickets comes into the walls
January10 through16th
33. The hawk studies and learn
January 16 through 20th
Severely hot 大暑
34. Rotted weeds turn into fireflies January 20 through 26th
35. The earth is steaming wet
January 26 through 31s

Winter Begins 立冬
55. Water begins to freeze
May 5 through 10th
56. Earth begins to freeze
May 10 through 15th
57. Pheasants enter the water and turn
into monster clams
May 15 through 21st
Slight Snow 小雪
58.Rainbows hide
May 21 through 26th
59. Heaven’s Qi rises Earth’s Qi sinks May2 through31st
60. Walled up and closed, winter
takes hold
May 31 through June 5th
Heavy Snow 大雪
61. The copper pheasant is silent
June 5 through 10th
62. Tigers begin to mate
June 10 through 15th
63. The Iris Pallassii sprouts
June 15 through 21st
Winter Solstice 冬至
64. Earthworms twist
June 21 through 26th
65. Elk sheds antlers
June 26 through July 1st
66. Spring waters move
July 1 through 7th
Slightly Cold 小寒
67. Wild geese return to their
northern home
July 7 through 12th
68. Magpies nest
July 12 through 17th
69. The pheasant cock calls its mate
July 17 through 22nd

36. Great rain sweeps through

January 31 through February 3rd

Severely Cold 大寒
70. Pheasant hens brook
July 22 through 27th
71. The vulture flies stern and swift July 27 through Aug. 1st
72. Streams and marshes are frozen solid Aug.1 through 5th

English entries of 72 pentads are from Lisa Dalby’s book: East Wind Melts the Ice: A Memoir through the Seasons,
2007.
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The Cyclical Flow of the Sixty-Gan zhi 干支 Temporal Units
“Time for the (premodern) Chinese is forever flowing without beginning or end, ” noted
Thome’ H. Fang. And “ it is customary for the Chinese people to use the kan-Chih (gan zhi)
干支” [Shu-Hsien Liu, 1974, 145-153] to mark the passage of time. There are ten heavenly
stems (gan) and twelve Earthly Branches (zhi), an alternating and sequential combination of
the two makes a cycle of sixty ” years, months, days and two-hour periods shi Chen 时辰 in a
day.
Each lunar year is represented by a pair of one celestial stem and one earthly branch.
The celestial stem is at the top while the earthly branch is below (please see table below). In
accordance with the succession and order 順序依次 of the each (celestial) stem 干 and
(earthly) branch 支, the pair of temporal symbols are arrayed with the first of the stem like jia
甲 being paired with the first branch Zi 子 which forms jia-zi 甲子. Jia Zi is the first among
the cycle of temporal units, while Gui Hai 癸亥 is the last of the 60-temporal units.
With regards the tracking down of the 60-year temporal units, please refer to the table
below. Beginning from jia-zi 甲子, one stem and branch are paired in sequential succession.
Every year ends up with a different stem and branch combination. For example, the year
2039, is the ji-wei year 己未. The succeeding year is the Geng-Shen year 庚申, which falls on
the year 2040. The following year is the year 2041, which is the xin-you year 辛酉. 2042 is
the ren-xu year 壬戌. etc. Because there are 10 celestial stems and 12 earthly branches,
hence, the celestial stems are arrayed back and forth six times. 10X6=60. On the other hand,
the earthly branches are arrayed back and forth 5 times. 12X5=60. After pairing the stems
and branches in this way, the 60th year is reached and the temporal cycle then goes back to
the first jia-zi 甲子 year with one stem and one branch combination. Hence 60 years is
referred to as one cycle or as one stem-branch or gan zhi cycle. However, the stem-branch
gan zhi 60-units cycle can also be used to track down diurnal time (two-hour period 时辰),
days in a lunar month as well as the twelve lunar months in a year [Yang Yi Ya 扬医亚,
1985, pp. 182-183].
The sixty gan zhi temporal cycle is very important in the practice of Chinese medicine.
More specifically, it is an important temporal tool in the acupuncture practice of zi wu liu zhu
子午流注 which is a method of choosing and using acupuncture points in dealing with a
specific clinical pattern 症候 in accordance with the patient’s temporal clotting and flow of
his/her Qi and blood .
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The Cyclical 60-Year, Months, Days, Two-Hour Periods
Jia 甲

Yi乙

Bing丙

Ding丁

Wu 戊

Ji 己

Geng庚

Xin 辛

Ren壬

Gui癸

Zi 子
1984
1.Rat

Chou丑
1985
2.Ox

Yin 寅
1986
3Tiger

Mao卯
1987
4.Rabbit

Chen 辰
1988
5.Dragon

Si 巳
1989
6.Snake

Wu 午
1990
7.Horse

Wei 未
1991
8.Sheep

Shen 申
1992
9.Monkey

You酉
1993
10.Rooster

Stem
Branch
Year
Zodiac

Jia甲

Yi 乙Hai

Bing丙

Ding丁

Wu 戊

Ji

己

Geng 庚

Xin 辛

Ren 壬

Gui 癸

Xu戌
1994
11.Dog

亥
1995
12.Boar

Zi 子
1996
13.Rat

Chou丑
1997
14.Ox

Yin 寅
1998
15.Tiger

Mao 卯
1999
16.Rabbit

Chen 辰
2000
17Dragon

Si 巳
2001
18.Snake

Wu 午
2002
19 Horse

Wei 未
2003
20.Sheep

Stem
Branch
Year
Zodiac

Jia 甲

Yi 乙

Bing丙

Ding 丁

Wu 戊

Ji

己

Geng 庚

Xin 辛

Ren 壬

Gui 癸

Shen申
2004
21Monkey

You 酉
2005
22Rooster

Xu 戌
2006
23 Dog

Hai 亥
2007
24.Boar

Zi 子
2008
25. Rat

Chou丑
2009
26. Ox

Yin 寅
2010
27 Tiger

Mao 卯
2011
28Rabbit

Chen 辰
2012
29Dragon

Si 巳
2013
30 Snake

Stem
Branch
Year
Zodiac

Jia 甲

Yi

乙

Bing丙

Ding 丁

Wu 戊

Ji 己

Geng 庚

Xin 辛

Ren 壬

Gui 癸

Wu 午
2014
31Horse

Wei 未
2015
32Sheep

Shen申
2016
Monkey

You 酉
2017
34Rooster

Xu 戌
2018
35. Dog

Hai 亥
2019
36.Boar

Zi
子
2020
37. Rat

Chou丑
2021
38。Ox

Yin 寅
2022
39 Tiger

Mao 卯
2023
40Rabbit

Stem
Branch
Year
Zodiac

Jia

Yi 乙

Bing丙

Ding 丁

Wu 戊

Ji

己

Geng庚

Xin 辛

Ren 壬

Gui 癸

Chen辰
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Modernity, Climate Change and the Time/Seasons
Modernity is a historical epoch characterize by the emergence of capitalism, industrialism,
ratio-legal bureaucracies, and state control of military power and surveillance. Its cultural
dimensions include discourses of rationality, scientism, and progress through economic
development [Connor & Geoffrey, 2000, p. 7]. In his book Cosmopolis the Hidden Agenda of
Modernity, Stephen Toulmin aptly describes the cosmology of ‘High Modernity’ as one
“which saw nature and humanity as distinct and separate”6, and pointed out as early as a
decade before the end of the last millennium the sure signs of the dismantling of this ‘modern
scaffolding’ and saw modern society moving towards the current unfolding epoch of ‘humanist
modernity’ which “reintegrates nature and humanity, and puts the local, circumstantial
arguments of ecology 7on a scientific footing with universal arguments of electromagnetism
and other physical theories.” and where “scientists no longer separate nature from society” .
We are at currently at the threshold of a humanist, modern and globalised era which is
characterized by a growing “disbelief in the meta-narratives of science, rationality and
objectivity, in which lived lives, the diverse, the complex, the unique” [Chan, Jonathan &.
Chan, Julienne E, 2000, p. 332-33] are favoured. More importantly there is a trend towards
the local, which also “acknowledges individuality, complexity and the subjectivity of
6

Stephen Toulmin described ‘High Modernity’ as an age “which saw nature and humanity as distinct and
separate’ giving way to an epoch of ‘humanized Modernity’ or postmodernity “which reintegrates nature and
humanity” [ Toulmin, 1990 ,pp. 182-183].
7
‘By now, people understand that ‘nature’ is not a source of neutral resources to be exploited for our benefit;
quite as much, it is our terrestrial home. In political and social debate, therefore, questions about “ecology” –
the Greek rots of this word mean “the science of household management” –have irreversibly moved to the
center of the practical stage.” (Toulmin, 1990, p. 182).
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personal experience” [Chan, Jonathan &. Chan, Julienne E, 2000, p. 332-33], as well as the
organic unity of man (humanity) and heaven (nature)8 [Liu. & Wei, 1970, p. 8]; that is, as
expressed by Chen Dingsan, the fact that the nature world and the human world are
organically “of one Qi” tian ren tong Qi 天人同氣 [Chen Dingsan, 1986, p. 16].
Climate Change Qihou Bianyi -The Constantly Changing State of The Climate and
Other Natural Phenomenon of a Season/ Subseasonal Phase
Hence, at this present postmodern era, climate change qi hou bian yi 气候变易 is seen as
contingent upon shi 時 (time and season)9, shi chen (twelve two-hour period), ri (day), yue
(month), qi shi er hou (seventy two climactic weather pentads), er shi si ge jie Qi (twenty
four subseasonal phases), si shi (four seasons), liu Qi or liu jing (the Six Ecological Seasonal
Qi or Six Divisions), nian (year), and jia zi (sixty temporal units). As the premodern TCM
scholar/practitioner Yang Ru Hou (1861-1928) stated (paraphrasing and further developing
this concept from the Yellow Emperor’s Manual of Corporeal Medicine, ‘Chapter on the
Regulation and Nurturing of the four Qi’ 內經素問。四氣調攝 ):
The cosmic yin and yang energies of heaven and earth ascend and descend and
climactic/weather changes 氣候 during the course of the four seasons resonate with these
changes. And humanity must conform and resonate (harmonize) with it 順應 with it as well.
During spring and summer, one must nurture the cosmic Yang energy. While during autumn
and winter one must nurture the cosmic Yin energy 春夏養陽；秋冬養陰. In this way,
unusual diseases will never afflict one. Those who dare goes against it will certainly be
afflicted with severe illness. Whichever acutract the fierce and toxic Qi decides to ‘remain’,
one will get that illness 毒烈之氣 ，留在何經，則發何病.
When one is ‘injured’ by the cold meteorological influence 傷於寒 in winter one will
certainly get the warm factor disease 溫病 in spring. When one is damaged by the wind
meteorological influence in spring, one will certainly get dinnertime ‘leak’ 飧泄 in summer.
When one is ‘injured’ by the heat meteorological influence in summer 暑, one will certainly
be afflicted with a condition known as 痎瘧 (a type of malaria). When one is injured’ by
humidity meteorological influence during autumn one will be afflicted by a coughing disease
咳唆.
The above are cases of illnesses one gets when one is ‘injured’ by the changing qi hou
i.e. changes in the climate and other natural phenomenon of a season/ subseasonal phases
unfolding between heaven and earth. However, there are times when the qi hou do not occur
in synchronicity with nature’s temporal order (seasons) 亦有與時不應者. Hence, in the

8

In discussing the history of Chinese thought, James T.C. Liu and Wei Ming Tu quoted the contemporary
Chinese philosopher Wing Tsit Chan as stating that:
If one word could characterize the entire history of Chinese philosophy, that word
Would be humanism—not the humanism that denies or slights a Supreme power,
But one that professes the unity of man and Heaven. In this sense, humanism has
Dominated Chinese thought from the dawn of its history. [Liu, James T. C. & Wei
Ming Tu , 1970, p. 8]
9
The Chinese character 時 shi is written with the radical ri 日 ( the sun) and the phonetic component si 寺
which stands for a temple where the ‘temporal’ law is applied constantly’. A more ancient form of writing the
script conveys the meaning of the time when plants sprout under the influence of the sun or the continuity of the
flow of the subseasonal phases.[G.D. Wilder ,1974, p. 47-48].
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classics 經 there is this discussion on whether or not people gets afflicted by an illness when
the qi hou has arrived or not 未至至而至者病論. When nature’s temporal order has arrived
有至 and is in harmony with the cycle of the changing qi hou then there will be tranquility 而
和則平. However, when nature’s temporal order has arrived and the qi hou is quite severe,
then people gets ill 至而甚則病. Or, it has arrived but the qi hou is the reverse to what it
should be 反, then, people also fall ill. If the temporal order should have arrived and it turns
out that it has not, then people falls ill. When the temporal order should not have not arrived
and it turns out that it has arrived, and then people also fall ill.
These are situations wherein a specific qi hou is ‘occurring wrongly’ at a specific
subseasonal phase 非節之氣候. This will certainly generate illnesses 必生病也. An example
is when it should be warm in winter but instead it is ‘ragingly warm’ 暴暖. Hence, winter
warm factor diseases occurs 冬溫. When it should be warm during spring and summer but
instead it is ‘ragingly cold’ 暴寒. Hence, winter pestilence 寒疫之纇 of sorts will emerge.
Above are the correlations between the principles of illnesses 病理 and the qi hou 氣候. This
is to show that the study of the astrocalendar 曆學 and medicine 醫學 is mutually related.
Although Western medicine 西醫 does not talk about the methodology of the study of the
astrocalendar, however they observe the prevalence of infectious diseases and intestinal and
stomach diseases during the summer season; the prevalence of respiratory diseases during the
winter seasons and thus are reluctant to abandon the qihou factors 氣候 in discussing about
pathology 病理. As to accounting for qi hou changes 夫氣候之變遷, there is the difference
between the direct and slanting way the light of the sun reaches us. The sun and the moon
passes through in heaven which has not changed even since the beginning of antiquity
…Humanity is in the midst of this Qi between heaven and earth and is closely and
interactively connected with the Qi transformation unfolding between heaven and earth 天的
之 氣 化 息 息 相 通 . As medical practitioners harmonizing with the temporal order and
surveying Qi 候時測氣, how can we ignore these things? [Yang Ruhou, 1985, pp. 293-295]
Practicing the Tradition of Chinese Medicine As Local Knowledge In a Globalised
World
The practice of bian zheng lun zhi 辨证论治 i.e. the practice of proposing treatment
principles in accordance with the pattern of clinical phenomena (Tiquia, 1996) is a body of
knowledge that is anchored on local conditions. It is an ancient traditional medical practice,
which emerged and became systematized from the local health contingencies in ancient
China and then extended in time and space to other locales in China, Japan, Korea, Asia,
Europe, America and Australia. It is a set of medical practices that “adapt to different local
circumstances, to meet the heterogeneity 混雜性 of the local requirements of the system...
(plasticity 可塑性) and the capacity… to incorporate many local circumstances and still
retain a recognizable identity (coherence 條理性)” , as the contemporary American feminist
philosopher of science Susan Leigh Star would put it. Plasticity and coherence are the two
factors, which make a system of knowledge ‘robust’ 健狀的 according to Star [Star, 1989,
pp. 15-16].
On this question of the transmission of knowledge from one locale to another, the
Chinese has an equivalent set of phrases which goes: yin di zhi yi 因地制宜; yin ren zhi yi 因
人製宜; yin shi zhi yi 因時製宜 which I translate into English as ‘doing things which are
appropriate to the locality; the culture of the local people and local temporality (local time
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and seasons).’ With the practice of bian zheng lun zhi i.e. differentiating clinical patterns and
associating yao [Tiquia, 2004, p. 101] not only can emergent clinical phenomena 症候 be
holistically differentiated in detail, but at the same time they can also be dealt with
dynamically in their various stages of development.” [Zu Xing, 2007, p. 44]. In this way,
illnesses can be simultaneously dealt with spatially 在空间上 as well as temporally 在时间
上。
Practising TCM in the northern hemispherical region of China follows local
temporality 时, spatiality 空间 and human culture 人文 (humanities) . Historically, the
practice of bian zheng lun zhi 辨证论治 followed and continues to follow the circularity 圆
of time (continuous cycle of the past, present and future cycle of the seasons) as well as the
quadratic 方 nature of space (the sky above, the earth below and the directional locale of the
east, south, west and north) with humanity occupying the central spatio-temporal position.
In the Southern Hemispherical region of Australia and New Zealand, deploying a
syncretic ‘double insider’ methodology of standing outside both the analytic tradition of
contemporary science studies and inside contemporary TCM practice and analysis, I connect
with the theory of local knowledge developed by contemporary philosophers of science such
as Susan Leigh Star, Joseph Rouse, Bruno Latour, Helen Verran and David Turnbull, who
have been at the forefront of de-colonizing traditional and indigenous knowledge systems
from
the
Trojan
horse
of
scientific
theories.
[Tiquia,2009
http://arts.monash.edu.au/mai/asaa/proceedings.php]. From this stance, I have reconstituted
the practice of TCM as bian zheng lun yao 辨證論藥 i.e. differentiating clinical patterns and
associating yao. I see ‘yao’ as routine therapeutic practices that move the patient’s Qi which
includes acupuncture, traditional Chinese massage, food therapy, prescribing materia medica,
emotional counter therapy, Qi exercises, Tai ji quan etc. In TCM clinical encounters, Qi is
performed as differentiating clinical patterns and associating yao [Tiquia, 2004, p. 101].
Living in our contemporary world dominated by abstract, universalizing and
modernistic temporal systems such as the Gregorian calendar (with its northern hemispherical
bias) and Greenwich Mean time (with its de-localizing bias of universal time) presents huge
challenges for those of us living in the southern hemisphere, who wish to follow health
practices according to the principles of living in harmony with local space, local time and
local culture.
Furthermore, for those of us living in the southern hemisphere, there is the added
challenge of practicing TCM according to the foundation principle of bian zheng lun yao
(differentiating clinical patterns and associating yao). This is a practice based on highly
specific prescribed health practices and treatment principles dispensed in accordance with
clearly defined complex temporal phases and periods set on the basis of the ancient northern
Hemispherical Chinese lunisolar calendar. In the absence of such an adaptation of this
calendar for the southern hemisphere, it is almost an impossibility to practice bian zheng lun
yao.
To address this problem, I researched the ancient traditional Chinese calendar and
adapted its core principles to produce a Chinese Medical & Agricultural Lunisolar Calendar
(Northern & Southern Hemispheres) relevant to Australia’s southern hemispherical local
conditions. This will now make it possible to follow best practice in TCM by utilizing such a
calendar to harmonize the flow of our Qi with the flow of the seasons here in the southern
hemisphere. In addition, with this calendrical tool, we can ‘reverse’ the clinical activities of
‘differentiating clinical patterns and associating yao in accordance with the flow of the
seasons here. For example, by using this calendar, it is now possible to forecast, prevent and
clinically manage ‘seasonal diseases’ shi bing 时病 brought about by external factors wai gan
bing (influenza type conditions like the ‘ severe warm factor epidemics 大溫病 [Lai Peng Ju,
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2003]) as the calendar will indicate the likely spatio-temporality of this condition’s genesis,
its prevention, and specific, effective diurnal time periods in which to treat this condition.
Examination of the Characteristics of the Traditional Chinese Calendar
The traditional Chinese calendar with its northern hemispherical bias is ironically found and
used in many TCM practices, Chinese restaurants and homes in Australia. On examining a
copy of such a calendar for the year 2007 (the Year of the Pig ding hai nian 丁亥年
published by the Chinois for Living), for one who cannot read Chinese characters, it is just
like any ordinary Gregorian calendar with the twelve months of January, February, and
March etc. complete with the Arabic numerals from 1- 31. However, for one literate in the
Chinese language, one can see that aspects of the traditional Chinese Farmer calendar nong li
農曆 or yin li 阴历 blended with the days and months of the Western Gregorian calendar.
Thus we have the ‘Chinese lunisolar calendar’, which evolved after the adoption
of the Gregorian calendar in 1911and syncretised with aspects of the traditional Chinese
calendar.
As we are all aware, we celebrated the arrival of the ‘Ox Year’ Ji Chou nian 己丑年
last January 26, 2009 of the Gregorian calendar, which falls on the ‘first day of the first
month of the traditional calendar’ i.e. Ji Chou nian 己丑年, zheng yue chu yi ri 正月初一日.
The first day of the traditional Chinese calendar month is the day on which the astronomical
new moon (i.e. conjunction) is calculated to occur” [ Doggett, L.E. Calendars, 2004
<http://astro.nmsu.edu/~lhuber/leaphist.html>]. However, the 26th of January in the northern
hemisphere (in China) is just nine days before the subseasonal phase 节气 of the “Beginning
of Spring” li chun 立春 [< http://www.nongli.com/item3/index.asp>]. However, here in the
southern hemisphere, the 26th of January 2009 is just the end of the summer season and the
start of autumn. From these, we can see that the flow of the seasons in the southern
hemispherical region of Australia runs in the opposite direction to that of China and regions
in the northern hemisphere.
Locating the Year and First Days of the First Lunar Month in the Southern Hemisphere
According to the rules followed by Purple Mountain Observatory (1984) in Nanjing, China,
in constructing the Chinese traditional calendar, ‘the first day of the month is the day on
which
the
New
Moon
occurs
[
Doggett,
L.E.
Calendars,
2004
<http://astro.nmsu.edu/~lhuber/leaphist.html>]. On this basis, I calculated the first days of the
lunar month in the Australia/New Zealand, from a table of the various phases of the moon in
the southern hemisphere for the years 2006-2010, in Easy Organic Gardening 2006 by Lyn
Bagnall. I then proceeded to set the first day chu yi 初一 of the first month zheng yue 正月 of
the year of the of the Ox Year, Ji Chou Nian 己丑年on the 2009 Gregorian calendar. In
order to do this, I first located and then superimposed the exact dates of the twenty-four
subseasonal phases 节气 onto each month of Gregorian calendar (2008- 2009). I then aligned
them with the seventy-two pentads qi shi er hou 七十二候. Using a Chinese language
calendrical table, which converts the 60-temporal gan-zhi units of years, months, days and 2hour periods into the Gregorian calendarical years, months and days [Ou Yang Shan Ren,
2007] , I tallied the days and months for the years 2008-2009. I then superimposed the
Chinese gan-zhi (combination of the celestial stems and earthly branches) onto the days and
months of the 2008-2009 Gregorian calendar.
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August 20th 2009 -The ‘ Chinese Spring Festival’ of the Year of the Tiger in the
Southern Hemispherical Region of Australia
After executing the above, I was able to establish the first day of the first month of the
Southern Hemispherical Chinese Medical & Agricultural Lunisolar Calendar: August 20,
2009. In doing so, I also discovered that our ‘spring festival’ or chun jie or Lunar New Year’s
Day fell on the New Moon of August 20th 2009, some six months ahead of the Chinese New
Year Date in the Northern hemisphere. Hence, on the 20th of August 2009, we will begin the
‘Year of the Tiger’ Geng Yin nian 庚 寅 年 . The first Chinese Medical & Agricultural
Lunisolar Calendar (for both northern and southern hemispheres) was thus constructed.
Enclosed (fig. 1) is a copy of the Chinese Medical & Agricultural Lunisolar Calendar
(Southern Hemisphere) for August 2009 (the beginning of the Tiger year) which features the
reversed flow of the twenty four subseasonal phases 节气, seventy two pentads 七十二侯 as
well as the days of the months both in the Gregorian calendar and the traditional Chinese
calendar. It also features the specific dates of the sixty gan zhi 干支 temporal units for the
year 年, month 月 and days 日 of the Chinese lunar calendar.
This calendrical tool, a practical critique of modernity which restores and breathes
new life into an ancient Chinese spatio-temporal tradition will hopefully bring human life
into close rhythm with the organic flow of all forms of natural life in this universe 宇宙. It
will help us align the performance of our Qi with the occurrence and flow of the seasons in
the Southern hemisphere. More specifically, it will facilitate the choice of acupuncture points
and acutracts in accordance with the flow and clotting of our patient Qi and blood 子午流注.
In this way, we can properly execute seasonally appropriate ‘nurturing life’ exercises 养生
and adopt lifestyles that promote health, longevity and prevent diseases. At the same time,
this Chinese Medical & Agricultural Lunisolar Calendar (Southern Hemisphere) can facilitate
the ‘translation’ of the ancient Chinese northern hemispherical concept of ‘the circulating five
phases and six climactic influences [Qi]’ 五 运 六 气 into the Australian southern
hemispherical locale. In doing so, the occurrence of exogenous seasonal diseases 时病 like
epidemic influenza 流感 can be traditionally and properly diagnosed and their future health
risks may be ascertained and managed.
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